Many fixed and movable festivals in ancient Mexico were occasions for human sacrifice. The sun in particular was offered hearts and blood, ostensibly because its vitality and, therefore, life itself depended on such oblations. Numerous festivals also included ritual cannibalism, apparently because it was thought to facilitate communion with the gods. 
prohibited nobles from buying fine clothing, jewelry, and high-status weaponry in the market, commanding instead that such items be distributed to deserving nobles as spoils of battle. Announcing the decree for the ruler, Tlacaelel advised the nobles to think of the battlefield as a "marketplace" and warned them that no one would wear fine clothing unless he demonstrated prowess in war (Duran 1967: II, 236) .
Implicit in this association between nobility and military prowess was an understanding that social position varied with the type of service that persons rendered to the ruler and the gods. Nobles were exempt from paying tribute because they were "hidalgos and warriors" (Zorita 1963: 111) , that is, because they gave service in war. Commoners also went to war but fighting was not their primary occupation; rather, they were producers of goods and payers of tribute. Free commoners gave tribute to the ruler and also to their calpulli chief in order to compensate him for expenses incurred in preparations for calpulli festivals. Farmers paid tribute in labor and crops, artisans in their products, and merchants in trade goods. Tenant farmers and tenant artisans gave tribute in labor service and in kind (Zorita 1963: 110, 181, 183, 184) .2 Occasionally, of course, commoners displayed conspicuous valor in battle, thus obscuring the distinction between warrior-noble and tribute-paying commoner. In the event of such an anomaly, the heroic commoners were promoted to higher status and allowed to found noble lines.
The nobles were thought to be protectors of the commoners. They also provided for them, especially by administering and distributing productive resources. Although house sites and fields of free commoners belonged in principle to the calpulli as a whole, in practice lands were distributed to families by nobles. Evidence suggests that nobles had similar administrative control over production in the guild-like calpultin (Calnek 1976: 297) . Nobles may have used their shares of external tribute to supply tenant artisans with raw materials; at least, this was the arrangement in the royal house, wherein attached artisans were supplied from tribute paid by subject communities. Whether free artisans in the calpultin also received tribute in this manner is uncertain; the arrangement within the agrarian capultin implies that they did, but the presence of raw materials in the marketplace indicates that they may have purchased some or all of their supplies (Carrasco 1978 : 34-35; Sahagun 1956: II, 325).
2 Alonso de Zorita (1963: 105, 109, 184) implies that the calpulli headmen were nobles, probably teteuctin (chiefs). Presumably, the chiefs supported the pipiltin (lesser nobles) with their royal wages and tribute from commoners. Gonzalo Fernandez Oviedo y Valdez (1959: 249) says that artisans did not pay tribute in kind but gave service in labor for which they were not paid. Torquemada (1969: I, 624) reports testimony that the people of Tenochtitlan were not required to pay tribute; it was given, however, in an effort to avoid tribute payments and is therefore suspect. (For more detailed discussion of the Aztec economy, see Carrasco (1978) and other articles in the same volume.)
In any event, Aztec militarism was vital to the economic welfare of Tenochtitlan, including its commoners. Edward Calnek (1972: 112) estimates that the chinampa gardens attached to individual households in Tenochtitlan could have supplied no more than 15 percent of the food needed by the city, a calculation that implies a high degree of occupational specialization and substantial dependence on other communities for food and raw materials. Indeed, the traffic flow in and out of the city was tremendous. Each day local merchants plied the lakes, bringing canoes full of foodstuffs to the city's markets and carrying manufactured articles to other towns. Elite goods were traded in distant provinces for raw materials, and in nearer communities, probably for food. There was also a great influx of tribute in food in addition to tribute in raw materials and manufactured articles. In general, the debt of distant provinces was assessed in feathers, precious stones, gold, skins, dyes, and textiles-in short, easily transportable objects whose weight and bulk were small relative to their value; central provinces paid tribute in food and military equipment (Broda 1978a; Molins Fabrega 1956 ). In addition, some communities were required to support specific festivals in Tenochtitlan with tribute goods and slaves for sacrifice (Scholes and Adams 1957: 59-60). Militarism kept the trade routes open and ensured the supply of tribute.
Trading and warfare were in fact closely related activities. Traders often operated in armed caravans and, travelling alone or in small groups, acted as spies. Whenever possible, they drove hard bargains. Their clandestine activities and predatory behavior not infrequently provoked armed reprisals against them (Katz 1972: 213) . These attacks in turn afforded the Aztecs pretexts for war and imperial expansion. When the decision to go to war was made, shields and blankets were sent to the enemy as a declaration of hostility. If the enemy was too weak to mount resistance, it met the invader on the road with gifts of gold ornaments, featherwork, and other precious goods. Towns that surrendered in this fashion paid modest tribute and gave assistance in war, whereas those that were conquered had to pay heavy tribute (Zorita 1963: 134-35 ).
GODS AND FESTIVALS
Festivals honoring patron deities of Aztec clans and communities were scheduled according to two calendars, the divinatory and the solar. The first consisted of twenty periods of thirteen days and was evidently used for determining the birthday festivals for the patron deities of all the calpultin. The second, the solar calendar, had eighteen periods of twenty days (plus five intercalary days) and was used to schedule major festivals for prominent deities, perhaps the gods of the highest-ranking calpultin (Ingham 1971) . Solar festivals were variously dedicated to war gods or gods of rain and fertility. Some-the most instructive for our purposes-featured both types of deity and dramatized the relations between them. Human sacrifices occurred in the greatest numbers during particular festivals of the solar year (Durann 1967: I, 271). Children and slaves were sacrificed in some festivals, but most of the victims were captured warriors (Torquemada 1969 : II, 567).
Myth asserted that the sun was created and set in motion through acts of sacrifice. According to the version recorded by Fray Bernardino de Sahaguin (1956: II, 261-62), the gods gathered in the darkness of Teotihuacan and pondered the problem of bringing light into the world. First Tecuciztecatl and then Nanahuatzin volunteered to become the sun. The former of these two gods was wealthy and the latter, poor and ugly. A fire was built for their immolation, but when the moment arrived Tecuciztecatl could not muster sufficient courage and Nanahuatzin went first, becoming the sun, while Tecucizt6catl became the moon. The sun and moon appeared in the east but did not move. As Quetzalcoatl, Xipe Totec, Xolotl, the tribesmen called Mimixcoa (Cloud Serpents), and four goddesses watched, they agreed that they too would have to sacrifice themselves before celestial activity could begin. Quetzalcoatl took charge of the sacrifices and all died willingly, except for Xolotl, who successively transformed himself into a double corn plant, a double maguey plant, and finally an axolotl (salamander), which hid in the water. Eventually, he too was killed, but still the sun did not move until Quetzalcoatl made a powerfill wind.
These self-sacrificing gods belonged to a supernatural pantheon that was organized like the clans: some deities were more important, others less so; all of the gods were divided among the four quarters of the cosmos. The division of the gods and the relationships between them also alluded to the pattern of social stratification and to the implicit social significance of human sacrifice.
The most important gods were four brothers, the sons of an ancestral pair (Garibay 1965: 23-24) . Each of the four presided over a world direction and apparently represented one of the four phases of the sun in its daily round (i.e., dawn, noon, sunset, and darkness). Xipe Totec was the god of the east, wore a human skin, and was a patron of craftsmen. He was a god of maize and was closely associated with rain. Huitzilopochtli, the patron god of the Mexica, was also the principal god of the south. A warrior, he burned towns and carried a fire-breathing dragon or serpent. He was a manifestation of Tonatiuh, the sun, and an ally and diurnal counterpart of the black Tezcatlipoca, the principal god of the north, a domain associated with Mictlan, the underworld of the dead. The west was the region of Quetzalcoatl (Plumed Serpent), the god of wind who swept the paths clear for the rain gods. He was the patron of artisans and the discoverer of maize. Xolotl was Quetzalcoatl's twin and alter ego. Tezcatlipoca (Smoking Mirror) was a sorcerer, a patron of warriors, and an enemy of Quetzalcoatl. Like his ally Huitzilopochtli, he was associated with fire; he turned himself into Mixcoatl, the god of the hunt, in order to make fire (Garibay 1965: 33) . Tezcatlipoca was thought to send drought and famine (Duran 1967: I, 47) .
Opposite quarters of the cosmos were similar and adjacent ones, different. Quetzalcoatl and Xipe Totec were alike in important respects; Xipe's hymn, which appears below, even compares him to a quetzalcoatl (see also Seler 1963: I, 133, 135). On the orthogonal north-south axis there was a comparable affinity between Tezcatlipoca and Huitzilopochtli (Hunt 1977: 240-42) . It is apparent that the north and south were associated more with fire, the east and west with water. This same distribution of fire and water is evident in the picture of the Tlaloque of the four directions in the Codex Borgia: in the north and south the Tlaloque bring drought and lightning, and pests eat the maize; in the east and west they bring rain and water, and the maize plants are strong and healthy (Seler 1963 ).3 The underworld (north) was the abode of volcanic fire, and the upper world (south) that of the sun; meanwhile, rain, vegetation, and reproduction were associated with the earth's surface (east and west) and, particularly, with caves, barrancas, and other passageways between the worlds above and below. The distinction was relative, however, since rain could come from any direction and the sun was present in the east at sunrise and in the west at sunset. The center or midpoint on the axis mundi included both elements, as illustrated in Figure 1 ; for example, at the top of Tenochtitlan's central pyramid there were two oratories, one for Huitzilopochtli and the other for Tlaloc, the god of rain.
Fire symbolized war and consumption, whereas water represented agriculture and craft production. The juxtaposition of the two elements thus alluded to social hierarchy. The glyphic symbol for war, the activity that produced and reproduced domination, was atl-tlachinolli (water and fire). Conquest was represented by the burning of an enemy temple. In keeping with this scheme, the principal victims in the creation of the sun were gods of water and fertility and patrons of agriculture and craft production.4 In ritual and myth, the domination of water by fire was portrayed in two versions, each a transformation of the other (Figure 2 ). 4 Other redactions of the myth of the sun tend to support this analysis. In the Historia de los mexicanos por sus pinturas, Quetzalcoatl sacrificed his own son to create the fifth sun and Tlaloc sacrificed his son to create the moon (Garibay 1965: 35) . In the version in Mendieta (1971: 79), Citli was annoyed when it was learned that many gods would have to die for the sun and tried to shoot the sun but was killed by him with his own arrow. When the other gods realized that it was useless to resist, they agreed to sacrifice themselves. In this case it was Xolotl, not Quetzalcoatl, who took charge of the sacrificing; after sacrificing the others, he sacrificed himself. In the Levenda de los soles, it is Tlahuizcalpantecuhtli (i.e., Quetzalcoatl or Xolotl) who tried to shoot the sun. Titlacahuan and Huitzilopochtli were said to be present when the gods were killed but it is unclear whether they were sacrificers or victims (C6dice Chimalpopoca 1945: 122). mythical snake that may be relevant to this discussion. One was an acoatl (water snake), a large creature that inhabited caves and springs. With powerful inhalations, it drew animals and persons into the water, drowning them. The mazacoatl (deer snake) had deer antlers on its head and, like the acoatl, was large and dark, lived in caves, and captured victims with its breath. The meat of a smaller mazacoatl allowed a man to have multiple ejaculations in quick succession but when taken in excess, it caused a permanent erection and even death. Another snake was called the ehecacoatl (wind snake). A quetzalcoatl (feathered snake) was about the same size as the water snakes. All of these snakes may have been closely associated with the god Quetzalcoatl. An informant of mine in northern Morelos (a weather-working shaman) described an acoatl, or Culebra de Agua (Water Snake), and a Torito (Little Bull). They reside, he said, in Alcaleca, a cave on the side of the volcano Popocatepetl; both, he added, are responsible for violent weather: the Water Snake causes water spouts and the Torito is connected with strong winds, downpours, and hurricanes. At one point, the informant indicated that the Torito and Culebra de Agua are manifestations of the same spirit. The correlation between artisan deities and the east-west axis was not perfect. Coyotlinahual, the patron of feather workers, was said to have assisted Tezcatlipoca in his machinations against Quetzalcoatl (C6dice Chimalpopoca 1945: 8-10). Chantico, a goddess of stonecutters and jewelers, may have been another exception to the association between artisan gods and fertility, because she is commonly thought to have been a goddess of fire. Chantico, however, was the same goddess as Cihuacoatl, Itzpapalotl, and Coyolxauhqui (Graulich 1974: 341-43). In her guise as Coyolxauhqui, .she was the sister of Huitzilopochtli. According to Sahagin (1956: I, 271-73), the Centzonhuitznahua and their sister Coyolxauhqui resolved to kill their mother when she became pregnant with Huitzilopochtli. As they approached her, the infant sprang from her womb, took a fire-serpent from the hearth, and cut Coyolxauhqui to pieces.
In view of Itzpapalotl's immolation and the fate of Coyolxauhqui, it may be more precise to say that Chantico was a goddess in fire, that is, the sacrificial An affinity between hearts and blood, on the one hand, and tribute or wealth, on the other, is further implied by beliefs about the tonalli, or animating spirit. The tonalli (from tona, to make heat or sun) was consubstantial with Tonatiuh (Sun), the ultimate source of heat, and indeed instantiated within a person something of the power of the sun. The wealth of a person or god was intimately linked to the strength of his or her tonalli. The exclusive right of nobles to possess luxury goods was called int6nal in pipiltin, and the wealth of a god was referred to as teuxihuitl (from the words god and turquoise), implying that the precious stone was equivalent to the god's tonalli. Moreover, the tonalli was associated with the tleyotl (from tletl, fire), a person's fame (L6pez Austin 1980: 231, 236, 238) .
Ordinarily the parts of the tonalli were distributed throughout the bloodstream, although in moments of fright they were thought to retreat toward the heart or leave the body through the fontanelle. ' Death also disengaged the tonalli from the body. In the usual funerary ritual, the body was cremated. The fire released some of the tonalli, thus allowing some of it to accompany the teyolia (soul) to the afterlife; the rest remained in the ashes, hair clippings, and bones and so gave strength to the deceased's family and calpulli (L6pez Austin 1980: 367-68, 371). Presumably, it was understood that in human sacrifice the victim's fear released part of his or her tonalli and concentrated the remainder in the heart. Similarly, lesser acts of penitence assumed the presence of vital heat in the blood; the maguey spines used to draw blood in penitential self-mutilation were likened to "fire drills" (Sahagiun 1950-69: Bk. 7, 11). The sun was the source of vital heat, but his ability to sustain life depended on his receiving heat from human beings, just as the services provided by the military elite presupposed the production of a material surplus by the commoners. I The identification of warrior-nobles with the sun and other gods was in fact explicit and explains why the nobles, like the gods, assimilated the power of other human beings in the form of flesh and blood.
This seems at least to be the logic of oblations to the sun and other gods of war and fire; but what are we to make of the various festivals in which slaves, captives, and Aztec children were sacrificed to gods of rain and fertility?
To begin with, it should be noted that the rain and fertility gods were also animated with tonalli. Moreover, they were warriors and thus associated with the fire of war and, ultimately, the sun. Indeed, Quetzalcoatl, Tlaloc, and Chalchiuhtlicue, goddess of water, had each taken their turns as the sun in previous ages. The Tlaloque used lightning as a weapon and representations of Quetzalcoatl and Xipe Totec show them as armed with hatchets or spears. The gods of rain and fertility thus received strength from human flesh and blood no less than the gods of war and fire. In addition, they were clan patrons and hence closely affiliated with the nobles or warriors despite their special relations with farmers and artisans.
10 This is a reconstruction based on contemporary Nahuatl ethnography. Present-day beliefs suggest that the tonalli was thought to have twelve or thirteen parts.
1 The sacrifice of fertility-god impersonators, of course, might also have been seen as promoting rain or the fertility of plants.
At the same time, blood and hearts had associations with water, the element most congruent with the nature of the rain and fertility gods. Blood, as we have seen, was "precious water." During Atlcahualo, the first period of the solar year, children were sacrificed to the gods of rain and water. They were actually encouraged to cry, for it was thought that their tears would bring rain. Presumably, the same practice obtained during the three following periods and again in the time of Atemoztli, when children were again sacrificed to the rain deities.12 Nonetheless, the ultimate superiority of Huitzilopochtli-Tonatiuh, or war and fire, was never in doubt, even in festivals that were dedicated exclusively to the gods of rain and fertility. In the Atlcahualo festival there was a gladiatorial combat in which victims were first wounded by other captives and then sacrificed in the usual way. Although these deaths honored the gods of water, their hearts were offered to the sun as well (Sahagin 1956 : 1, 141) . During the festival of Etzalqualiztli, slaves and captives were dressed in imitation of the Tlaloque and their hearts were ripped out and thrown into the lake; the text does not say whether they were first offered to the sun, but such an offering seems likely. During the festival of Tecuilhuitontli, although captives were slain before the temple of Tlaloc, it was the sun to whom their hearts were actually offered (Sahagun 1956: I, 174). When children were sacrificed to the rain gods, they too were killed by having their hearts ripped out, and again the implication may have been that the sun was a recipient-perhaps the principal recipient-of the offerings. In the fourth month of the solar calendar-the last of four successive months of child sacrifice to the rain gods-little children were taken to the temple of Huitzilopochtli for blood-letting (Duran 1967: I, 252). Sacrifice and ritual cannibalism, then, symbolized the economic and political assimilation of conquered peoples and the superiority of nobles and dominant communities. In lieu of accepting actual tribute, the gods and nobles consumed human flesh and blood. Those who were higher in the social hierarchy appropriated the labor and products or the very lives of those who were lower. It now becomes apparent why the commoners were told on the eve of the revolt against Azcapotzalco that they could eat their nobles on dirty and broken plates should the revolt fail: such unceremonious cannibalism-a radical inversion of social order-would have been a symbolically appropriate punishment for nobles who utterly failed in their roles as warriors and leaders. 12 The children were purchased from their mothers, and at least one source says that they came from noble families (Sahagun 1956: I, 114, 139; Motolinia 1971: 66). This implies that child sacrifice may have been an inversion of adult sacrifice: in offerings to the sun and other gods of war and fire, sacrificing of the victims (adults) was associated primarily with water, whereas in child sacrifice, the "water" (i.e., tears and blood) was taken from children who were associated by virtue of their social station with the dominant element, fire.
MOTIVATION
Sacrificial ritual implied that warfare and sacrifice were forms of production analogous to hunting, agriculture, and craft production or, more precisely, that victory in war and the expropriation of tribute were analogous to the consumption of the products of material production. In fact, of course, warfare produced wealth; as Tlacaelel said, the battlefield was like a marketplace. In a deeper sense, however, the object of production was society itself; the aim in collecting tribute, both within and between communities, was not only to obtain material goods but to produce and reproduce social domination.
Inasmuch Exploitation and accompanying resentment probably increased in direct proportion to the demographic growth of dominant communities. As population grew, so did the requirements for food and raw materials. These requirements were met by extending trade routes and adding more contributing communities to the empire, although this was not accomplished without raising the cost of transporting goods and tribute to the center. Costs mounted rapidly with distance travelled and weight carried because, apart from the central valley, goods travelled only on human backs (see Litvak King 1971). Thus, as the orbit of contributing communities expanded, so too did the level of exploitation that was necessary maintain the return on military and admin-istrative effort. Even assessments against existing tribute payers were progressively increased (Berdan 1978: 186-87; Gibson 1971: 388) .
The inefficiency of transportation also interfered with the movement of armed forces and thus posed difficulties for the policing of tribute collection in the hinterland. The difficulties must have multiplied as the empire expanded and resentment grew. Military terrorism was one solution to these problems because it magnified fear of retribution. 13 Duran (1967: II, 168-69) notes that the Aztec army was extremely abusive to local populations, even when it was received with hospitality. Human sacrifice was probably an even more effective form of persuasion. Demonstrations of the terrible consequences of resistance and rebellion in centrally located spectacles underscored the power of the military and thus minimized the need to move the army from one place to another. Moreover, sacrifice dramatically asserted the Mexica's privileged relation to the sun and the cosmic inevitablity of their military and economic expansion.
The Aztecs were certainly aware of ethical objections to human sacrifice. It was said that Quetzalcoatl had opposed human sacrifice despite the efforts of Tezcatlipoca and his allies to persuade him otherwise; because of love for his people, Quetzalcoatl allowed only the sacrifice of snakes, birds, and butterflies. Yet, if myth admitted objection to human sacrifice, it argued even more forcefully in favor of the practice by making it the wish of the reigning gods of the cosmos: the three sorcerers had driven Quetzalcoatl from Tula precisely because he was against human sacrifice (Codice Chimalpopoca 1945: 8-9). Moreover, it portrayed persons who refused to wage war and offer hearts to the sun as morally suspect, for example, given to incest and drunkenness. Myth further implied that it was an honor to serve the sun as warrior or sacrificial victim. This message, of course, was aimed not only at actual or potential subordinate communities in the hinterland but also at Aztec warriors who might have to die in battle or as sacrificial victims.
In addition, myth strengthened the case for human sacrifice by intimating that the prevailing political economy could not exist without it. The Toltecs of Tula were pictured in myth as skilled artisans who enjoyed material abundance; the squash and ears of maize they grew were huge and heavy, and the blades of amaranth were like palm leaves (Sahagun 1956: I, 278-79). This image described Tula as not unlike Tenochtitlan. It represented the complex division of labor and prodigious material requirements of an imperial city. Yet, it was a partial inversion of real conditions, one that implied the necessity of warfare and human sacrifice. Tenochtitlan included many talented artisans among its numbers, but the task of provisioning the city was anything but easy. In orations to their children, the Mexica warned the youth to brace 13See Barry L. Isaac (1983) for discussion of this point. themselves against thirst, hunger, and hardship (Sahagdn 1956: II, 126, 136), and, in fact, the Mexica were precariously dependent upon a hostile hinterland for food and raw materials. The Toltecs, blessed with what seemed to be miraculous wealth, could afford to sacrifice only animals and insects, but for the Mexica abundance depended on a favored relation with a god who demanded war and the more powerful oblation of human hearts and blood.
SUMMARY AND CONCLUSION
Mexica myth formulated an understanding of the conditions of existence: the community and the cosmos itself depended upon the assimilation of the weak by the strong. Gods and nobles alike consumed the labor, production, and even the bodies of the common people. Sacrifice to the gods was a metaphor for tribute to the state, and the anthropophagic meal symbolized the ties between gods and nobles, the elite core of the community. The sacrifice of slaves and war captives ensured the social production and reproduction of internal and external relations of domination. In these respects, Aztec society and culture were not altogether unique. Classic anthropological monographs on sacrifice show that tribute to and communion with the gods and the ritual slaying of a person or animal associated with the corn spirit are recurrent themes in the religions of early civilizations. Ethnographic examples might even be adduced to suggest that human sacrifice and cannibalism were practiced in chiefdoms and early states with some regularity. Nonetheless, the scale of Aztec sacrifice was certainly unusual. I have suggested that a combination of urban growth and diminishing economic returns to imperial expansion was a primary impetus for this phenomenon. The merit of this hypothesis remains uncertain but may become less so as we learn more about the dynamic processes in the rise and fall of imperial polities in ancient Mexico.
